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where the Dome of the Rock now stands (Fig. 1) .1 In effect, the Holy Sepulchre became the New Temple.
Such an ideological transformation, symbolizing the change from the Old Covenant to the New Covenant, found several forms of expression in the Early Christian centuries. I am not implying that the Holy Sepulchre was constructed as a "copy" of the Temple, and the comparison of the two buildings can be taken only so far. But for the Christian visitor to Jerusalem, the symbolic content was enriched by the strength of the association. Moreover, because of resonance and richness of allusion at the Holy Sepulchre, the complex provides us with an instructive example for the study of the iconography of architecture. That is, if architectural form is to be the bearer of meaning, how is a specific or general interpretation attached to a given form? Krautheimer introduced the examination of such questions more than forty years ago in a study that focused on the architectural copies of the Holy Sepulchre. However, in an architectural copy there is a repetition of elements that provides something of a formal "hook" to hang our meaning on. The association between these two great Urbilder, the Holy Sepulchre and the Temple, is more complex and more elusive.
To be sure, the two buildings were lacking in most formal similarities. The Temple had been rectangular in plan, preceded by a broad porch. It faced east onto a court, where its altar was located. The interior was divided between the sanctuary and the Holy of Holies, which once contained the Ark of the Covenant (Fig. 2) .3 In contrast, the Holy Sepulchre was a complex of buildings with an atrium, a five-aisled basilica, an inner court with the chapel of Calvary in the southeast corner, and the Anastasis Rotunda to the west, containing the aedicula of the Tomb of Christ (Fig. 3) . 4 Nevertheless, there are a few similarities. For example, the orientation of the two buildings was the same, that is, with the entrance to the east, and, according to the late fourth-century pilgrim Egeria, the dedications were also related. She wrote:
The date when the church on Golgotha (called Martyrium) was consecrated to God is called Encaenia, and on the same day the holy church of the Anastasis was also consecrated.. . the day of Encaenia was when the House of God was consecrated, and Solomon stood in prayer before God's altar, as we read in the Books of Chronicles. The connection of the Holy Sepulchre with the Temple, then, seems to have existed from its inception, and it is seen most clearly in the shaping of the liturgy and in the language of Eusebius. Neither seems to have had a clear, architectural manifestation. Nevertheless, the association was developed in the folklore of the Early Christian period. One result was a blatant literalism: "holy sites" and relics previously associated with the Temple were gradually incorporated into the Holy Sepulchre complex. For example, in the fourth century the Pilgrim of Bordeaux saw on the Temple Mount "an altar which has on it the blood of Zacharias-you would think it had only been shed today," as well as the footprints of the soldiers that killed him. 13 By the sixth century, the site had migrated, and the author of the Breviarius saw the "altar where holy Zacharias was killed, and his blood dried there," in front of the Tomb of Christ.14 Sometime before the seventh century, the omphalos or navel of the world was also relocated at the Christian center. 15 Events tiated by the form of the roof, the crosses, and the grilles at the entrance to the tomb, the images nevertheless call to mind the Ark within the Holy of Holies at the Temple.
The specific imagery of the Ark or Tomb aedicula merits further investigation. In the rock-cut tombs at Sheikh-Ibreiq, the scallop shell is combined with an arcuated lintel, both recognized as symbols stressing the divinity or "superiority" of the deceased, or possibly the immortality of his soul, as Goodenough suggests. 28 The imagery would emphasize the burial "in the law," reflecting either synagogue or Temple architecture. 29 Similar symbolic shrines appear as windows on the south facade of the synagogue at Capharnaum, facing toward Jerusalem (Fig. 7) . 30 The shell niche is clearly represented, topped by a pediment or arculated lintel supported by two pairs of columns. The columns have spiral fluting, a detail that appears in several other Temple images, and on most of the Christian pilgrims' flasks. On the latter, the spiral columns may be a part of either the aedicula or the Rotunda, but they seem to have been potent and necessary symbols in the schematic representations. One may recall the spiral columns at the shrine of St. Peter in Rome, which according to legend were taken from the Temple of Jerusalem.31 In addition, similar forms appear on the sixth-century altar base from the cathedral of Ravenna, which was dedicated to the Anastasis, suggestive of a connection with Jerusalem. 32 Perhaps closest to the original Tomb aedicula is the fragmentary stone model found in Narbonne (Fig. 8) . 33 From this, the facade of the aedicula can be reconstructed as a pedimented arch opening to a shall niche; the colonnaded porch below was enclosed by grilles. The remaining surfaces were decorated with columns (perhaps spiral columns?). The reconstructed form of the Tomb of Christ is better seen in Wilkinson's model (Fig. 9) .
The reconstructed Tomb aedicula compares nicely with another image from Capharnaum, which I think should be identified as the Ark of the Covenant in a cart, perhaps a reference to its return to Israel from the land of the Philistines (Fig. 10) . 34 The term martyrion appears about 250 times in the Septuagint, normally in a legal sense, meaning the proof of something, the evidence. When applied to a specific time or place, the term is usually expanded to he skene tou martyriou. God himself could be the martyrion, in an accusing sense and in executing judgment. Although the idea of martyrdom-that is, suffering and death for the faith-was prevalent in later Jewish thought, the martyrs of the Old Testament, strictly speaking, were those who bore witness with a message for others.42 This usage was adopted in the New Testament, in which the Apostles were witnesses in a legal sense, and the term martyrion usually referred to witness against false belief rather than the evangelistic witness of missionary preaching. 43 In accordance with its objective connotations, martyrion later became used to refer to a martyr's tomb. Again, the development of this usage is problematic. As far as I have been able to determine, the first recorded use of the word martyrion to refer to a venerated Christian site seems to have been by Eusebius What may appear to us as a rather obscure reference concurs with the aim of contemporaneous scriptural exegeses: to validate the newly accepted religion with the prophecy of the Old Testament. But in both Eusebius and Cyril, the meaning of Zephaniah has been altered. In Zephaniah, the Lord will execute judgment. And the place of judgment will be His holy mountain, where the Temple is located. In Eusebius, there may be a hint of the New Testament meaning of witness against false belief, because the term martyrion is first introduced immediately following an account of the destruction of the shrine of Aphrodite on the site, "defiled as it was by devil-worship."47 The Tomb of Christ thus became a testimony both for the Resurrection and against false gods. Eusebius did not mean simply "tomb of the martyr," although Cyril's explanation may be headed in that direction: he clearly interprets the term as a special name for a building. Thus, in the writings of both Eusebius and Cyril, martyrion had a specific meaning in relationship to the site.
By the end of the fourth century, Eusebius's complex meaning had been lost. The pilgrim Egeria (ca. 385) associated the term martyrium with the Constantinian basilica, explaining that it was known as such "because it is on Golgotha behind the Cross, where the Lord was put to death."48 Notably it was the basilica, not the rotunda with its signative shape, that was to be called the martyrium.
By the second half of the fourth century, it seems, the term was in use to refer to martyrs' shrines and places of martyrdom. Egeria's misunderstanding removed any specificity from the term martyrion as it applied to the holiest site in Christendom, and the rich associations of the term were subsequently forgotten. With the meaning introduced by Eusebius, as a part of an extended metaphor, the Holy Sepulchre could be regarded as a martyrion in a very special sense: it could become the New Temple of Jerusalem by supplanting the "place of judgment" of Old Testament prophecy. And even though Eusebius's literary metaphor was forgotten, the association of the two sites persisted in Early Christian thought. * * * Buildings to commemorate the saints and buildings to honor the events in Christ's life may have borrowed from the same architectural language of glorification, but it would seem that they were viewed differently. The term martyrium did not originally refer to a specific building type-nor for that matter did the term basilica. In the twentieth century, such typological associations, as well as the belief that form must reflect function, have imposed a false sense of order on the study of Early Christian architecture. Frequently form could act as a signifier of general symbolic meanings, but our interpretations must be tempered with a careful reading of the available textual evidence.
This, I should note, is the warning given by Krautheimer in his "Introduction to an 'Iconography of Medieval Architecture.'"49 But does the architectural image necessarily carry the same level of meaning as the literary metaphor? In his paper, Krautheimer considered why the majority of Early Christian baptisteries were centrally planned and normally were octagonal. Looking at the ceremony of baptism, as well as numerous Early Christian writers' interpretations of the ceremony, he stressed that the rite of Christian initiation ceremonially reenacted the burial and resurrection of Christ. Going one step further, he suggested that the same meaning was manifest in the architecture, that is, that the baptistery as a building type was modeled after the form of the Anastasis Rotunda at the Holy Sepulchre.
But whereas the meaning of the ceremony is made explicit through its language, no surviving text states that an Early Christian baptistery was a copy of a specific building. Moreover, there is nothing explicit in the architectural form of any of these buildings to establish a link with the Holy Sepulchre. On the other hand, there would seem to have been a general, typological association of the octagonal baptistery with a common form of late Roman imperial mausoleum, and this would have emphasized the association between baptism and death.5 The relationship with the death of Christ is established in only the most general terms through the architecture, whereas the symbolism of the baptismal ceremony is much more specific.
Thus, architecture may comment on or interact with the rituals it houses, but I think it is a mistake to expect a direct symbolic correspondence. In the architectural setting, there was perhaps by necessity only a general association of form and meaning. It was the function-the liturgy-that added texture, nuance, and specificity.
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